This paper draws on my work on the maritime history of early South and Southeast Asia and the use of sea-lanes of the Indian Ocean by pilgrims for visits to sites associated with the life of the Buddha. A second perspective is provided by the rediscovery of Buddhism in Europe coinciding with the development of new disciplines, including archaeology. These disciplines were introduced into India with the government-sponsored Archaeological Survey of India, founded in 1871. Alexander Cunningham, the first Director-General, brought Buddhism to the forefront and established its study as a separate subdiscipline. This had far-reaching implications for the demarcation and archaeological investigation of many of the monuments linked to Buddhism, especially Bodh Gaya and Sanchi. This paper addresses the issue of the manifestation of a Buddhist identity in colonial India. It is often suggested that this identity owed its origins to the formation of the Mahabodhi Society and the emergence of nationalism in Sri Lanka. This paper examines political developments in India in the context of the Navayana or the Neo-Buddhist path, forged by B.R. 3 Bose stresses Tagore's attempts at highlighting the theme of cultural exchange between the two regions and the creativity of the Javanese and other peoples of Southeast Asia in negotiating with Indian cultural forms and products.
The same trend is continued in recent writings, which suggest that new forms of knowledge introduced in the colonial period, such as archaeology and art history, were scientific and based on elaborate documentation, and that nationalist writings, such as those of R. K. Mookerji or Ananda K. Coomaraswamy, which had recourse to traditional accounts and Sanskrit texts, were essentially attempts at harking back to a glorious past.
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In this paper, the attempt is to "uncover the genealogies, which have constructed and (re)produced these texts,"
8 -the texts in this case being histories of nation states, as well as heritage sites that invoke and recreate collective memory. This raises the issue of the relationship between material culture and texts, or somewhat simplistically between archaeology and history. Linked to this are the histories of archaeology in Asia and the extent to which the imposition of new disciplines during colonial rule and the identification and creation of heritage sites has a bearing on the study of the past.
Histories written over the last five decades in different countries of Asia have primarily dealt with the ancient period of the present nation states and the discussion has largely centred on present national boundaries and local identities versus external influences.
Perhaps it is time to move beyond the paradigm of the nation state in researching the history of Asia since in the earlier periods these frontiers had little meaning. It is crucial to address the 'coloniality of power' and the rigid hierarchies imposed between different knowledge systems in the colonial period and the extent to which they remain unquestioned and continue to be reproduced in post-colonial writings. "Our question would then be: Do we live in a world where the old epistemological hierarchies made 7 "The issue of territoriality acquired a new edge as Indian art history spilled over its national boundaries to tell the story of the spread of Indian art and religion across China, Japan and Southeast Asia." GuhaThakurta proposes this served as "a major sop to national pride" and reinforced the idea of India as the source of Asian art, Tapati Guha-Thakurta, 
I 'Indianisation' -the framing of the debate
It is not often appreciated that archaeology developed as a discipline over the last three to four hundred years in Europe and North America and was transposed to Asia with the introduction of colonial rule. There is no uniformity in the introduction of archaeology and the uses to which it was put in different parts of Asia. In this section I shall focus on the Indian subcontinent and Southeast Asia. It may be stressed that while in early colonial writings the monuments and histories of Asia are said to have been 'discovered', clearly this was an overstatement of the case, as these monuments and histories had never been lost to the local communities. It was just that European administrators and military officials understood the past in somewhat different terms.
Secondly, colonial interest in most cases was with documentation and conservation, rather than with religious practice. Documentation started in the 19 th century, while conservation became a priority somewhat later, in the early part of the 20 th century, especially in India. No doubt, both these activities altered notions of the past in Asia and changed the terms of reference irretrievably. The attempt here is both to trace these changes and to comprehend the extent to which these were implicated not only in the writing of the histories of nation states, but also in governance and the establishment of institutions of learning.
In many ways, the histories of archaeological development in South and Southeast Asia overlapped, both through the personnel involved and also because large parts of island Southeast Asia were under British rule. A common concern of early authors was to publicise Britain's newly acquired territories and to add first-hand knowledge to scientific writings on recent 'rediscovery'. 10 It is significant that the academic discourse often involved theories of race and language, which were firmly entrenched in Europe and Kalidas Nag , had studied in Paris with celebrated Indologists, Sylvain Lévi (1863 -1935 ) and Jean Przyluski (1885 -1944 . Not only did the Director of EFEO, George Coedès, praise these attempts at rediscovery of the Indian heritage of colonization, but these interactions between Indian and French scholars of Further India and Greater India continued well into the 1950s.
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The 'Indianisation' model has continued to affect archaeologists working in South and Southeast Asia over the last five decades, though it is seldom that the genealogy of the process itself has been scrutinised. The archaeological work is often seen as establishing that the region had achieved social complexity by the early centuries and that Indian influence was selectively assimilated into the pre-existing cultural base. The focus continues on identifying the 'indigenous cultural matrix' and its unilinear progression towards urbanisation and statehood. The achievements of the past in terms of "the age of the state, the longevity of settlement sites, and the inventiveness of early bronze or ceramic technologies have been of vital importance to contemporary national communities, an importance that is translated into issues for today's scholars."
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The situation is not very different in South Asia. It is unfortunate that in the postIndependence period in India, with the shift from the writing of political history to socio-economic history, not only were many of the so-called 'nationalist' writings rejected outright, but more significantly religion came to be studied in relation to modes of production in Indian history. Historians associated Buddhism and Jainism with the growth of trade resulting from the development of an agrarian surplus around the middle of the first millennium B.C. This was followed by a decline of trade, rise of feudal tendencies in Indian society and the decay of towns from 300 A.D. onwards. 16 "De-urbanisation was therefore a feature of the first or classic phase of feudalism marked by a subject peasantry and a dominant class of landlords in conditions of languishing trade and predominantly agrarian economy. It inaugurated an era of closed economy in which the needs of landed intermediaries were met locally without the effective intervention of traders whose functions were reduced to the minimum" (R. S. Sharma, Urban Decay in India, New Delhi, 1987: 184 
II The Making of a Buddhist Identity
In the second section, we examine the role of Buddhist monuments, especially Bodh Colonial intervention not only altered our understanding of the structures from being abodes of god to objects of artistic and aesthetic appreciation, but it also redefined the nature of Indic religions. Colonial understanding of religion as faith followed a Christianized model of religion that strongly emphasized theistic belief, exclusivity and a fundamental dualism between the human world and the transcendent world of the divine. Religion came to be understood in terms of doctrine, which could only be comprehended through texts rather than through practices and rituals. Once we shift the meaning of religion to its pre-Christian etymology, it is understood in terms of performing ancient ritual practices and paying homage to the gods. In keeping with this, I suggest that pan-Indian religious and cultural practices, rituals and imagery formed the substratum of self-perception and cultural identity long before the creation of 'religious' categories by the British in India. At one level, the worship of the stupa is a religious duty linked to spiritual emancipation, but one which also places the worshipper within the larger domain of Buddhist religious identity, defined as sasana and extending across Asia, while at the same time relocating the religious monument in the specificity of a regional culture. The sasana permeated ethnic and political boundaries both within the subcontinent and beyond. It provided identity through obligatory pilgrimage and rituals and laid the foundation of an extensive religious and cultural ethos extending across the Indian Ocean. These linkages were often routes of cultural interaction, which in no way diminished the autonomy of the Buddhist Sangha.
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It is curious that the Pali Vinaya contains no rules governing the behaviour of monks with regard to stupas, nor does it define the shape and form of the stupa to be worshipped. This absence has generally been taken to mean that the construction and worship of stupas was the concern of laymen and women rather than monks and nuns.
Schopen argues against this assumption based on data from inscriptions which refer to donations by Buddhist monks and nuns. 27 The active participation of Buddhist clergy in the stupa cult and their mobility across Asia is a factor that is seldom taken into account in the study of the religious architecture of Asia. In the next three sections I trace the history of Bodh Gaya and the Buddhist networks starting from the present and working backwards into the ancient period, the objective being to highlight both continuities and changes. 33 'Like the village deity and national deity, there were family deities who were worshipped through the Brahmins. The priests who used to go for worshipping these deities started influencing the affairs of the state through the queens. Asoka, after embracing Buddhism, discontinued this practice and removed the idols of such deities. Asoka said, "As I venerate the Buddha, the Enlightened One, there is no need to worship any other deity". The Buddha utilized the Hindu inheritance to correct some of its expressions. He came to fulfil, not to destroy. For us, in this country, the Buddha is an outstanding representative of our religious tradition. He left his footprints on the soil of India and his mark on the soul of the country with its habits and convictions. While the teaching of the Buddha assumed distinctive forms in the other countries of the world in conformity with their own traditions, here, in the home of the Buddha, it has entered into and become an integral part of our culture. The Brahmins and the Sramanahs were treated alike by the Buddha and the two traditions gradually blended. In a sense the Buddha is a maker of modern Hinduism.
The Present
It was at this time that the Government of India, under the directive of Prime Minister Jawaharlal Nehru, decided to revitalize Buddhism in India. Thailand was the first country to build a monastery and the temple in Bodh Gaya was constructed under a lease agreement between the governments of India and Thailand.
The Colonial Past
The 19 th century marked a break from the earlier notion of Indian history of the pre- 
Construction of the Ancient Past
One of the central issues in this section relates to the Mahabodhi temple and the historicity of the temple. The UNESCO charter describes it as the earliest construction in the subcontinent and hence of great historical value. How valid is this definition?
There is no doubt that Bodh Gaya has been revered as a sacred site of pilgrimage from at least the 4 th -3 rd centuries B.C. onwards, but it is the Bodhi tree under which the Buddha is said to have attained enlightenment that has been the centre of piety. The VIII Rock Edict at Girnar in Gujarat records that ten years after his coronation, in around 259-8 B.C., the Mauryan ruler went to the sambodhi or visited the Bodhi tree as part of his travels for propagation of Dhamma. A platform to the east of the tree has In spite of Cunningham's assertion scholars continue to debate the historicity of the present structure and the transformation of the tree shrine into the present temple, rectangular in plan and with a tower topped by an amalaka. Twenty stone models of the temple made between the early 13th and the late 15th centuries A.D. provide a crucial link in the fascinating record of the British discovery and restoration of the Mahabodhi temple. These stone models are widely dispersed from eastern India to Nepal, Tibet, Arakan and Myanmar and represent not just the Mahabodhi temple but the entire complex including the rectangular outer wall and a representation of the bodhi tree positioned on the west terrace. 55 Francis Buchanan described the extension of the western terrace of the temple and the addition of twin buttresses when he visited Bodh Gaya in 1811 and 1812. Charles D'Oyly's drawing of the temple, made in 1824, clearly depicts this feature of the temple and the buttresses are also shown on Cunningham's plan of the temple. 56 In the restoration of the 1880s these buttresses were removed, as the tree had collapsed by then, and it was replanted from seedlings in its present position independent of the temple. Another casualty of the restorations of the several Burmese missions were the large numbers of memorials and subsidiary shrines earlier located in the precincts of the temple, as recounted in Xuanzang's description.
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Thus careful investigation of the multi-layered history of Bodh Gaya reveals not only its centrality in the wider networks of pilgrimage and travel, but more significantly the complex intersection of political interventions, well-meaning practices and religious identities. How are these to be contextualised within maritime history? In his work, Standing by the shore, human beings saw the ocean in Front of them. One cannot imagine a bigger obstacle… The day dwarf-like human beings boldly proclaimed: "We will climb on the back of the ocean," the gods did not laugh. Instead, they whispered the mantra of victory in the ears of these rebels and waited. The back of the ocean is under control, the ocean's bottom is now being prospected. 59 
